Restoration or Invention?
Archbishop Cisneros and the Mozarabic Rite in Toledo Susan Boynton
In 1086, the year after the Christian capture of Toledo by the Castilian king Alfonso VI, a new cathedral was dedicated in Toledo by Archbishop Bernard of Sahagun, a French cleric. 1 In place of the traditional Visigothic rite, which had originated in early medieval Iberia, the cathedral adopted the Roman rite.
2 Alfonso had introduced the Roman rite in his kingdom beginning in the 1070s at the behest of Pope Gregory VII, who was convinced that the Old Hispanic rite contained heretical texts.
3 Although the Roman rite was established in the cathedral, the Old Hispanic rite continued to be observed by the local Mozarabs, Christians who assimilated many customs of the Arabic-speaking majority in the Muslim-ruled Iberian peninsula. 4 For this reason, the liturgy is also known as the Mozarabic rite.
5
A number of efforts to renew the Mozarabic rite in the high and late Middle Ages suggest that it was already on the wane at that time. Gonzalo Pérez Gudiel, who was the archbishop of Toledo from 1280 to 1299, himself a Mozarab, undertook a renewal of the city's Mozarabic parishes with the help of the archdeacon, Joffré de Loaysa. This initiative included the education of clerics to perform the rite, and the production of new liturgical books. 6 By the fifteenth 1 For a synthesis of the role of French clergymen in the Iberian peninsula in the eleventh and twelfth centuries, ! ! 6 century the Mozarabic community seems to have been greatly diminished and its group identity was constituted primarily by the celebration of its distinctive rite, which was increasingly rare. Several prelates outside Toledo attempted to establish regular celebration of the rite. In 1436 Juan Vázquez de Cepeda, bishop of Segovia, founded a college of regular clergy who celebrated the rite from 1436 to 1441, and in 1517 the bishop of Salamanca, Rodrigo Aries Maldonado de Talavera, endowed a chapel in his cathedral where the Mozarabic Mass would be celebrated once a month and on some feast days. 7 In 1480 Isabella of Castile and Ferdinand of Aragón confirmed the privileges of the Mozarabic clergy in Toledo and mandated the appropriate distribution of funds designated for Mozarabic parishes. In the same year, Alonso Carrillo de Acuña (archbishop of Toledo from 1446 to 1482) forbade the distribution of benefices to clerics who could not perform the rite. In order to secure the future of the rite, Cardinal Pedro Gonzalez de Mendoza (archbishop of Toledo from 1482 to 1495) sought to consolidate the Mozarabic parishes as autonomous areas by preventing Mozarabs from moving out of them, while discouraging others from moving into them. 8 In the end, the rite survived largely through the initiative of one man, Francisco Ximénez de Cisneros, archbishop of Toledo from 1495 to 1517.
It was Cisneros who seized on the idea of perpetuating the Mozarabic rite by commissioning new editions and endowing its observance. According to early accounts, he happened on the Mozarabic liturgical books in Visigothic script and wished to forestall the disappearance of the rite. Cisneros appointed a commission under the direction of Alfonso Ortiz, a canon of Toledo Cathedral, to prepare editions of the Mozarabic missal (1500) and breviary (1502). 9 In 1501
Cisneros founded a Mozarabic Chapel in his cathedral (in the existing Corpus Christi Chapel) with 13 chaplains to celebrate the Mass and Office according to the Mozarabic rite. 10 A bull of Pope Julius II (1508) approved the use of the rite in this chapel; Julius issued another bull in 1512 to confirm the foundation's endowments. 11 Creating new service books for the celebration of the Mozarabic rite was an important part of the archbishop's initiative to restore its observance. Cisneros's patronage had far broader implications than the survival of the rite in Toledo. Over the course of the early modern period, the memory of the medieval rite was gradually transformed, through revision, publication, practice, and historical discourse, from the local observance of a medieval community into an early modern symbol of the Spanish nation. Thus 7 See Enrique Flórez, España Sagrada, vol. 3 (Madrid: A. Marin et al., 1748), 336-37. 8 Bosch, Art, Liturgy, and Legend in Renaissance Toledo, 61-64; Raúl Gómez-Ruiz, Mozarabs, Hispanics, and the Cross (Maryknoll, N.Y.: Orbis Press, 2007), 33-34. 9 Missale mixtum secundum regulam Beati Isidori, dictum Mozarabes (Toledo: Petrus Hagembach, 1500); Breviarium secundum regulam Beati Isidori (Toledo: Petrus Hagembach, 1502) . 10 On the history of the chapel, see Mario Arellano Garcia, La Capilla Mozárabe o del Corpus Christi (Toledo: Instituto de Estudios Visigóticos-Mozárabes de San Eugenio, 1980) . 11 For a detailed account of the foundation with supporting documents, see Juan Meseguer Fernández, "El Cardenal Jiménez de Cisneros, fundador de la Capilla Mozárabe," in Historia mozárabe: Ponencias y comunicaciones presentadas al I Congreso Internacional de Estudios Mozárabes (Toledo: Instituto de Estudios Visigótico-Mozárabes de San Eugenio, 1975) , 149-245. ! ! 7 the performance of the liturgy in the Mozarabic Chapel and the diffusion of the editions to a broad readership can be interpreted as a process of inventing a tradition in the sense used by Eric Hobsbawm and Terence Ranger to describe a custom that accrues venerability through repetition and ritual use. 12 In this way the celebration of the neo-Mozarabic rite fostered an imagined community in which the Mozarabs represented the preeminence of Christianity in Iberia. 13 The transformation of a ritual community into a national symbol is an instructive demonstration that liturgy, although often overlooked by historians, can be an important factor in the formation of national identity.
14 So potent was the image of the Mozarabic rite that in 1770, the archbishop of Mexico (and future archbishop of Toledo), Francisco Antonio Lorenzana (1722-1804), published an edition of the Mozarabic Mass for Saint James (Santiago) in Puebla. The chapel's program of decoration, reflecting the archbishop's diverse actions, reminds us that Cisneros participated in the military campaign to conquer Oran and convert its Muslims just a year after he obtained papal approval for the celebration of the Mozarabic rite in his chapel; the juxtaposition suggests a link between "reconquest" or "restoration" and the genesis of Cisneros's liturgical project, which is explicitly presented as a restoration. The conquest of Oran became conjoined with the founding of the chapel itself in the account by Eugenio de Robles. The heading for chapter 22 of his Compendio reads, "On the foundation of the unique and singular Chapel of Corpus Christi, which they call [that] of the Mozarabs, of the holy church of Toledo: and the conquest of the city of Oran by our most illustrious cardinal." 22 The combination of these two events in one chapter is a direct consequence of the decision to represent the conquest of Oran in the chapel. In addition to coloring subsequent perception of the rite, the visual evocation of Oran in the Mozarabic Chapel could have reflected a preexistent alignment of the conquest of Oran with Cisneros's intention to restore the liturgy practiced by the earliest Christians of Hispania before 711. The prefaces to the Ortiz editions of 1500 and 1502, and their nearly identical colophons, are the earliest narrative sources on the "restoration" of the Mozarabic chant under Cisneros. (For complete Latin texts and translations, see Appendix 1.) Ortiz makes no reference at all to the music of the chant. Instead, the prefaces bespeak a philological project in a humanist vein. Ortiz dwells on the composition of the textual edition, the need to decipher, to recover, and above all to improve and rearrange, and even to rewrite the texts so as to make them accessible and legible. In the preface to the missal he states that the manuscripts had "long been worn out by neglect and old age and sprinkled with a cloud of errors, so that a skillful reader could scarcely uncover a pleasing sentence in the course of examining many volumes." They had "long been abandoned on account of the rusticity of the letters." Ortiz states that he was charged by Cisneros to "restore" (reficere) the texts without changing them too radically, and refers to certain elements that Cisneros ordered him keep intact on account of their antiquity. The result was an improved version in which incoherence was remedied by organization and emendation: "Once the dispersed things were brought into order, the errors corrected, and the doubts illuminated by the truth [I had] extracted, as if repairing many things that had been destroyed, at your order I made everything as clear as I was able." In the spirit of classical philology, Ortiz acknowledges his own agency in the genesis of the final product, but also asserts the necessity of altering the contents in order to improve them. As José Janini has demonstrated, for 25 of the Mass formularies in the Missale mixtum Ortiz compiled and partly recomposed texts from various sources; for seven further Masses he adapted existing texts to create entirely new formularies.
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In the Mozarabic breviary of 1502, according to Ortiz's preface, even more extensive reworking was necessary to extract a readable and coherent text from the muddled contents of the medieval manuscripts. In addition to reorganizing, reordering, and even rewriting some texts, Ortiz introduced new elements to ensure that the breviary would contain all the requisite liturgical items for the Divine Office. Some of these intentional anachronisms include the formularies for feasts introduced after the suppression of the Old Hispanic rite. Rather than being critical editions in the modern sense, the Ortiz editions are a reformed Office in every sense of the word -the texts are reshaped and improved to present an updated and revised version of the rite. Texts in the breviary were "corrected" to suit Renaissance philological standards. The text of the colophon, in both the missal and the breviary, describes the liturgical content as "corrected (or emended)" (emendatum) by Ortiz. Finally, he interpolated newly written passages of prose into existing prayers, and adapted some prayer formularies for use on feasts to which they were not originally assigned.
25 Such extensive editorial intervention effectively rendered the breviary more of an artifact or confection than a usable liturgical book. Nonetheless, the Ortiz editions were understood in some sense to be witnesses to an authentic tradition, for the preface to the missal lists the clergy of the Mozarabic parishes who were involved in the preparation of the edition (Antonio Rodríguez of Santa Justa, Alonso Martínez de Yepes of Santa Eulalia, and Geronimo Gutierrez of San Lucas).
26 Eugenio de Robles, in his biography of Cisneros, states that these men were "instructed in the ceremonies and ancient manner of praying and singing according to this Mozarabic rite" (instructos en las ceremonias y antiguo modo de rezar, y cantar, segun este orden Muzarabe). 27 The emphasis on the edition and the texts behind it (rather than on its status as a record of a community's living liturgical tradition) should not come as a surprise in a commission from Cisneros, whose scholarly initiatives yielded the polyglot Bible and other editions. 28 Indeed, the earliest known biography of Cisneros, written between 1524 and 1541, places the bishop's liturgical reform in the context of these other publications, closing with a reference to his "affection and love for letters"-his philology. 29 The editions reflect a humanist approach to the liturgy as an object of study;
ultimately, their principal function was to give access to the texts, even more effectively than they encouraged performance of the rite. It would be no exaggeration to call the Ortiz editions the beginning of modern liturgical erudition. An equally important and lasting effect of the editions was to stamp the early modern rite with the name of Cisneros. The title pages of the Mozarabic breviary and missal depict Cisneros being blessed by the Virgin Mary, an image that is surrounded by elements of Cisneros's heraldry (his cardinal's hat on top and his Franciscan tassels on both sides). A three-dimensional 25 Liber misticus de cuaresma (Cod. Toled. 35.2, hoy en Madrid, Bibl. Nac. 10.110) After the editions were published, Cisneros commissioned the production of manuscript cantorales (choirbooks) for the use of the singers in the Mozarabic Chapel.
32 These books, which contain about four hundred chants for all the feasts of the church year, provide unparalleled information on the music of the early-modern rite. The melodies bear little or no resemblance to those with the same texts in the Old Hispanic manuscripts.
33 Some of the melodies are evidently in the style of Gregorian chant, while others appear to be newly composed. 34 The Old Hispanic chant was never copied in a more legible form of notation, so its melodies, written in Visigothic lost by the end of the fifteenth century; they had never been recorded in a readable form of musical notation and the oral tradition appears to have waned considerably or entirely disappeared. 36 The compilation of the cantorales thus posed the problem of supplying music for a large repertory of chant texts. Vito Imbasciani, in his analysis of the cantorales, presents a hypothetical scenario for the creation of this repertory. Gregorian melodies could be fitted to those chant texts that were also sung in the Roman rite. Chants could also be borrowed from the Roman rite for services that did not exist in the Old Hispanic rite. He suggests that the melodies for chants that were not part of the Roman rite were composed soon before the compilation of the choirbooks, and in some cases might have been partly based on the configurations of neumes in the medieval manuscripts of Toledo Cathedral. 37 Imbasciani notes that the structure of the neo-Mozarabic Mass and Office in the cantorales corresponds to that of the medieval rite, and the basic form of the chants follows those of the Mozarabic ones. However, the ordering of the books does not correspond to that of the medieval manuscripts. According to Eugenio de Robles, Cisneros saw that not only the practice of the rite, but even the memory of it was going to be lost because too few clergy knew the rite, and the books containing it were in Visigothic script. Moreover, some of the ancient service books were lying unbound in Toledo's shops, where their pages were being used to wrap merchandise. 42 Although these texts may exaggerate the dire state of the Mozarabic liturgy so as to magnify the archbishop's heroism in rescuing it, they give the impression that the oral tradition provided little if any insight into the contents of the medieval Mozarabic liturgical manuscripts. The Ortiz editions became the best-known version of the Mozarabic rite and furnished the basis for subsequent editions, including the eighteenth-century ones that remain widely consulted today because of their inclusion in the Patrologia Latina. 43 Since the twentieth century the differences between the medieval manuscripts and the Ortiz editions have been studied in ever greater detail, 44 but most scholars in the sixteenth, seventeenth, and eighteenth centuries thought the editions represented faithful publications of the medieval books. A notable exception appears in a little-known treatise published in 1593 by the Mozarabic chaplain Francisco de Pisa, who pointed out that the printed editions contained numerous mistakes and elements extraneous to the Mozarabic rite. 45 In his voluminous history of Toledo published twelve years later, he presented the initiatives of Cisneros as driven by his curiosity about the rite and his wish to see it survive.
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For centuries thereafter, the long shadow of Cisneros's reputation hindered objective criticism of the editions and maintained their association with his persona. Since most scholars could not read the Visigothic script, and access to the manuscripts was in any case limited, few realized that the early modern rite differed from the medieval manuscripts.
Reinvention
Characterizing the promotion of the Mozarabic rite under Cisneros as a restoration or renewal obfuscates the fact that it was necessary to reinvent some aspects of the tradition and to interpolate a considerable number of new elements. The resulting combination of old and new is a hybrid that sits uneasily with liturgical tradition; it is neither the medieval Mozarabic rite nor the Toledan Roman rite, but a confection of the two that does not directly reflect practice. The editions constructed a new ritual community that was largely coterminous with the Mozarabic chaplains in the cathedral and that effectively absorbed whatever remained of the Mozarabic community in Toledo. Gómez de Castro describes the liturgical duties of the college of chaplains ("the continual care of the Holy Hours, to celebrate Mass with that rite every day, and to sing the Office festively") and states that the newly founded Mozarabic clergy included the rectors of the six Mozarabic parish churches. Alonso Martinez de Yepes, rector of the Mozarabic parish of Santa Eulalia, became one of the first chaplains of the Mozarabic Chapel.
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By establishing his cathedral as the effective center of the Mozarabic rite, Cisneros effectively reversed the exclusion of the rite from Toledo's principal church that had occurred so many centuries earlier with the introduction of the Roman rite in 1086. Over the course of the sixteenth century, however, the Mozarabs' standing changed, as the requirement of purity of blood (limpieza de sangre) and increasing suspicion of converts brought the ancestry of Spanish Christians under closer scrutiny. In the context of heightened anxiety about religious identity, the Mozarabs of Toledo were perceived as tainted by assimilation of Arab customs that had given the community its common name.
48 They were also marked by their long use of the Arabic language, which by the sixteenth century was associated predominantly with Muslims and Moriscos (Muslim converts to Christianity). 49 In the same period, the discovery of previously unknown (and evidently forged) accounts of the medieval history of Toledan Mozarabs included one of the pseudo-historical texts known as the false chronicles. 50 The forger of the chronicle, Jeronimo Roman de la Higuera, used the chronicle (which he attributed to a twelfth-century Mozarab) to assert his own Mozarab lineage. Higuera's family may have had converso origins, and at a time when anything besides complete "purity of blood" was suspect, it was tempting to forge a Mozarabic identity.
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The histories of Toledo from the sixteenth and early seventeenth centuries all invoke the Mozarabs' presence in Toledo throughout the centuries, and recount the change to the Roman rite after the Christian conquest of the city, but subtle condemnations of the Mozarabs appear in these texts as well. At least since the thirteenth century, they had constituted a distinct group of non-noble knights (caballeros) granted tax exemptions that were equal to those of the other groups of caballeros in Toledo with whom they competed for privileges. 52 Ironically, then, even as contemporary Toledan Mozarabs were resented for their tax exemptions and viewed as potentially suspect because of their earlier cohabitation with Muslims, the Mozarabic liturgy (parts of which had once been judged heretical) was extolled as an authentic relic of the earliest peninsular Christianity. 53 Consequently, the liturgy was frequently invoked in the early modern debates about venerable ecclesiastical traditions of Spain, including the Jacobean legends that had given rise to the claim of primacy by the Cathedral of Santiago de Compostela. By the eighteenth century the Mozarabic liturgy was hardly practiced at all but seems to have been considered something of a national treasure. In 1749, the Jesuit Andrés Marcos Burriel argued that a new edition of the Mozarabic rite for parish use should be adopted not only in Toledo and in Salamanca and Palencia (where chapels for the performance of the rite had been founded earlier) but also in "another chapel of this rite that the king, if only for the curiosity of natives and foreigners who come here, should establish in the court."
54 The restored rite established by Cisneros was now a museum piece. Burriel also pointed out a divergence between the prestige of the rite and the perception of the Mozarabs as a group; he stated that in Toledo there were attempts to "do away with the foundations of Ximénez and to invalidate the concessions given to the Mozarabs, when they only needed to correct the abuses that there were: and moreover all should agree to maintain that which I judge to be the greatest and most solid glory of the nation." 55 In eighteenth-century Toledo, the juridical status of the Mozarabs was subject to debate. 56 The foremost defender of their exemptions was a Mozarabic clergyman of Toledo Cathedral, Pedro Camino y Velasco, who in 1740 published the Noticia historicochronologica de los privilegios de las nobles familias de los mozarabes de la imperial ciudad de Toledo, an annotated historical compilation of documents that appeared soon after Philip V 51 Olds, Forging the Past, chap. 1. The term "converso" typically refers to Jewish converts to Christianity. 52 Moreno, "Arabicizing," 81-82. 53 On Gregory VII's assertion that the Old Hispanic liturgy was heretical or that the only way for Hispania to achieve orthodoxy was to replace the Old Hispanic rite with the Roman rite, see Deswarte, "Une Chrétienté Hérétique," and Deswarte, Une Chrétienté romaine sans pape, 376-77. 54 58 A few years later, sometime during the reign of Ferdinand VI (1747-59), the clergy of the six Mozarabic parishes petitioned Ferdinand VI for royal patronage (patronato real) and an income to support their performance of the traditional rite. Citing Philip V's attendance at Mass in the Mozarabic Chapel of Toledo Cathedral in 1723, they invited Ferdinand to Toledo to hear the rite, which they called "the most glorious crest and shield that could be made for Spain . . . the envy of foreign nations." 59 The petition mentions the numerous court cases since 1500 challenging the Mozarabic parishes' rights to their traditional tithes. According to the petition, the priests and prebendaries charged with observing the rite could not keep up with rising costs, nor maintain themselves with the decency owed to their character and ministries, given the extreme scantiness to which their income is reduced, which is notorious. They see themselves obliged (although with the greatest pain) to abandon the said churches, leaving the holy and most ancient Mozarabic rite exposed to total extinction.
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Despite the measures taken earlier by Cisneros to endow the Mozarabic Chapel in Toledo Cathedral and its chaplaincies, the parishes evidently found it difficult to sustain the performance of the rite. On the other hand, perhaps the living Mozarabs were no longer crucial to the meaning of the rite, which could function more broadly as a symbol of Spain and its religious traditions. The print medium had freed the rite from the constraints of performance. Known principally through critical editions published by French, Italian, and English scholars in the centuries after Ortiz, the Mozarabic rite had become a form of supranational intellectual property; like the Roman rite, it signaled a broad institutional affiliation but was not really bound to any one place.
When Lorenzana, as archbishop of Mexico, published his first edition of the Mozarabic rite in 1770, the early modern rite had come a long way since its initial appearance in print. Cisneros had brought its texts to a wider audience of historians, making possible the cultural interpretations that would gradually accumulate in the seventeenth and eighteenth centuries. By establishing the Mozarabic Chapel in his cathedral and endowing the perpetual celebration of the 57 59 Madrid, BN 13059, f. 204r: "tymbre y blazon el mas glorioso, que pudo hacer a España, son embidia de las Naciones estrangeras." 60 Madrid, BN 13059, ff. 204v-205r: "ni mantenerse con la decencia debida a su character y Ministerios, a vista de la suma cortedad a que estan reducidas sus rentas, que es notoria; se veran precisados (aunque con gravissimo dolor suyo) a desamparar dichas Iglesias, y dejar expuesto el sagrado antiquissimo rito mozarabe a una total extinccion." ! ! Mozarabic rite there, Cisneros had created a lasting association with the primatial see of Spain for a liturgy that the Mozarabic community had observed only outside the cathedral. Lorenzana took this process one step further, perpetuating the legendary and broadly Toledan character of the Mozarabic rite in his editions. 61 The preface to the Missa Gothica edition recounts the stories of the duel and the trial by fire (also mentioned by Gómez de Castro) that had come to represent the contest between the old and new traditions in Castile; two engravings in the volume depict these events. Significantly, it is only through this illustration of the medieval legend that the Mozarabs of Toledo appear in Lorenzana's edition at all. In the preface to the missal of 1500, members of the Mozarabic community are credited with assisting in the preparation of the Ortiz editions, but in the seventeenth and eighteenth centuries, new editions of the rite were based almost entirely on existing publications. After Lorenzana returned to Spain as archbishop of Toledo in 1772, he published two more editions of the neo-Mozarabic rite, both of which paid direct tribute to Cisneros by only slightly modifying the Ortiz editions.
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As the prefaces to these editions state, it was the humanist bent of Cisneros and his patronage that restored the medieval rite to legibility; what he invented, through his actions and legacy, was the early modern rite. The longstanding conviction that the two rites are one and the same informs the presentation of the Cisneros cantorales in the recent facsimile edition, where the reproduction of each choirbook is framed by greatly enlarged details from the medieval Toledan liturgical manuscripts in Visigothic script.
63 By enclosing the neo-Mozarabic chant repertory within these evocations of medieval flyleaves, the facsimile volumes implicitly assert the continuity of tradition. Such a subtle rewriting of the past has shaped the historiography of the rite since the establishment of the Mozarabic chapel. Most honored bishop, the men of our age should be eternally grateful to you, since you have undertaken with such great assiduousness to renew the ancient and almost obsolete secrets of our religion, so that by the spark of your genius the people of our country may begin to look upon and more closely contemplate the monuments concealed until now by uncultivated letters. At your own expense, you decided to restore to our age and to bring forth into the light the ecclesiastical Offices of our blessed Isidore, which had remained like captives in the royal city of Toledo (over which you preside as archbishop), having all, along with the Christians, been engulfed by the invasion of the Moors.
And deservedly, lest such illustrious mysteries of our faith, once hidden, perish utterly; they all had long been worn out by neglect and old age and sprinkled with a cloud of errors, so that a skillful reader could scarcely uncover a pleasing sentence in the course of examining many volumes. You did not hesitate to order me, the least of your servants, to take on a very arduous duty, that with the greatest diligence I should first review the solemnities of the Mass, and that with vigilant nocturnal study I should restore those things that had long been abandoned on account of the rusticity of the letters; and that I should conserve the majesty of the ancients without changing the style and preserving the dignity of the words. For you ordered some things to be kept intact on account of their antiquity, and thus it was done. Once the dispersed things were brought into order, the errors corrected, and the doubts illuminated by the truth [I had] extracted, as if repairing many things that had been destroyed, at your order I made everything as clear as I was able.
And thus this book was produced with the help offered me for this purpose by venerable priests more instructed [than I] in that rite: Antonio Rodríguez, Alfonso Martínez, Geronimo Gutierrez, rectors of the churches of saints Justa and Eulalia, and of Saint Luke the Evangelist, whose basilicas had swelled with the throngs of the Christians of Toledo when nearly all of Hispania was wasting away in the flood of Arabs. For this reason the name of Mozarabs (which was applied to the Christians of Toledo living among the Arabs who had acquired power over the same city) still persists; I believe they were called Mozarabs, meaning those living among Arabs. But so that their ecclesiastical Offices, worthy of mention, would lie hidden from no one, you have allowed them to be printed with Latin letters (the Gothic ones having been rejected)
imprimenda nobili viro Melchiori Gorricio Novariensi tribuisti. Cujus opera et impensis ars impressoria in ea urbe valde illustrata est.
Adsit huc igitur lector, qui fidei Christianae mirifica nosse cupit sacramenta, ubi etiam sanctorum pro fide certantium et martyrum gesta praeclara intueri licebit, cum nullibi profecto copiosus ac praeclarius reperire queat, dummodo singula propensius perlustret, qui si fidem mihi praebere recusaverit, credat Isidoro clarissimo auctori.
Tu quoque testis locupletissimus adsis, reverendissime pater, cujus lumini pervigili admota sunt omnia quae probata statuisti omnibus doctis communia reddere, cum imprimi solertius ea jusseris.
Sis felix oro atque diu superstes, magnificentissime domine.
by the noble man Melchior Gorrizio of Novara, whose care and precious skill in printing is very well known in this city.
Therefore, let the reader who wishes to know the wondrous sacraments of the Christian faith turn to this book, in which one may contemplate the illustrious deeds of the saints and martyrs struggling for the faith, for certainly nothing more abundant or nobler can be found, provided that he willingly surveys the single things. If anyone refuses to lend me credence, let him believe the most glorious author Isidore.
You, too, are a reliable witness, most reverend father, to whose attentive eye were directed all the things (once they were approved) you decreed to deliver as common property to all the learned, when you ordered them to be rather expertly printed.
I pray that you may be happy and long-lived, most magnificent lord. Reuerendissime in christo pater et domine prestantissime beati hysidori ecclesiastica officia nocturna pariterque diurna, dignitate quidem egregia, cognitione autem et castigatione difficilia tuo iussu aggressus sum reformanda operosum profecto studium, quae diu multumque recognita illustriora me reddidisse tuae diligentiae et sollicitudini clerici annuerunt.
Antea namque confusa pene omnia in libris veteribus, atque hactenus incognita jacuisse penes eruditos palam est. Nunc vero suis locis quaeque reposita officia, aptaque reperies: characteribus atque periodis distincta, verbis atque sententiis dilucida.
Nempe in primis dominicalia atque quadragesimalia officia ordine priora sese offerunt, subsequenter psalterium, cum defunctorum celebri officio atque commune, postremoque sanctorum legende occurrentes, quibus peractis tandem ad calcem optatum peruentum fuit non sine labore Alfonsi serui tui vehementissimo.
Tuis igitur industria et impensis diu senio periclitata officia Isidoriana legentur. Que in omnium notitiam perventura apud posteros, charitatis tuae studia, et meos labores recensebunt.
Most reverend father in Christ, and most excellent sir, at your order I undertook the laborious endeavor to reform the ecclesiastical Offices of blessed Isidore, both the nocturnal ones and the diurnal ones, outstanding in their venerability, but difficult to acquire knowledge of and to correct. The clergy should attribute to your diligence and solicitude the fact that I have restored these Offices long recognized as very illustrious.
For it is clear that, earlier, everything was profoundly disordered in the ancient books, and until now remained unknown even among learned people. Now, however, you will find all the suitable Offices restored in their [proper] places, distinct in their letters and periods, and clear in their words and meanings.
The Sunday and Lenten Offices are presented first in order, then there follows the Psalter with the renowned Office of the dead and the common of saints, and finally come the saints' Offices. Once these things were accomplished, the wished-for finish line was finally reached, not without the very strenuous labor of your servant Alfonso.
Therefore, by your industry and at your expense the Isidorian Offices, far too long threatened by desuetude, can be read. These Offices, which will be known to posterity, will manifest your generosity and my labors.
Videbitur insuper diligentia nobilis viri Melchioris Goricii Novariensis: cuius opera exactissima hoc opus laboriosum est impressum in urbe regia Toletana, vale et gaude quod annositate delecta sanctorum officia tuo munere renouata fuerint, atque sine difficultate legenda nostris seculis tradideris. Iterumque, vale.
This shows above all the diligence of the noble man Melchior Gorizio of Novara, by whose very punctilious efforts this difficult work has been printed in the royal city of Toledo. Hail and rejoice that in the fullness of years the Offices of the saints have been restored by your gift, and you deliver them to our times to be read without difficulty. And again, farewell.
C. Colophon of the Missale mixtum; translation by Susan Boynton. This word, with the long passage of time, then was corrupted by the language of the barbarians, and degenerated into "Mozarab," which now is widely used. Therefore those who remained thus among the Arabs in Toledo were conceded six churches in which they might perform the Holy Office-the churches dedicated to Saints Mark, Luke, Sebastian, Torquatus, Eulalia, and Justa, in which that Isidorian rite, which they call the Toledan Office, which was sung in all the churches in that celebrated and verdant city, they preserved in captivity for nearly four hundred years. persuaded by Richard of Marseille, and at the constant instigation of his wife Constance, preferred the liturgy established of old by Saint Gregory to the Toledan one, even though the populace exclaimed that it was the gravest injustice to abolish the liturgy preserved for so many centuries among the barbarians. In the works of other authors who have written in more detail and more extensively on the subject, one can read about the remarkable combat of knights, one fighting for the Visigothic liturgy, the other for the Gregorian, and about the pyre that they say was ignited in the middle of the main square of Toledo, into which fire the holy books of each liturgy were thrown.
Nevertheless, to appease the souls of the multitudes protesting the removal of its rites, when in the recently restored city among the various dedications of the sanctuaries of churches and of holy buildings, parish churches (which in the vernacular they call parrochiales) where the population could gather for worship were established according to the districts, To define the limits by the streets and houses individually, no boundaries were prescribed just for those six churches in which the Isidorian rite had endured among enemies for so many years; instead, the Mozarabs and their descendents, wherever they lived within or outside the city in the region of Toledo, were assigned to each of the churches as if they were parishioners, with the concession of immunities and uncommon privileges. Therefore, as long as those Mozarabs and their descendents flourished, they observed their national rite, each in his own church. But as the families diminished little by little, that rite also began to disappear, and the Gregorian rite gradually began to be introduced into those six churches. Therefore, finally it happened that the rite was not celebrated in those churches except on a few occasions and feast days.
The letters of the Goths are not very different from our own, for many of them are in the same shape, while others are in a different shape. They say that these were taught to the Gothic people by a certain Bishop Gudila along with the rudiments of our faith. These letters were first called Gothic, then Toledan, finally Mozarabic They also say that the books of the Old and New Testaments were translated into the vernacular language of the Goths by this Gudila.
Therefore, when Ximenes came upon these volumes, having been instructed about the entire matter (as related earlier), he judged it a terrible shame that the most holy ceremonies of the ancient Spaniards established by great men and demonstrated by the testimony of miracles had fallen into such desuetude that they seemed about to disappear at any moment. He reflected deeply on the problem and, as he was a great student of the ancient ceremonies, he saw to it that the rite of the Mozarabs would be restored. Having convened all the men who were knowledgeable in this matter, he arranged that all the books written in [Visi]gothic letters in which those holy things were contained would be brought into the form of ordinary letters and printed in printing presses. These were distributed in innumerable copies at great expense. At the west end of the church, in the chapel that used to be called "of Corpus Christi," he built a chapel of elegant structure, in which he established a college of 13 chaplains (with three additional prelates) that he named the Mozarabic confraternity. He endowed this college with appropriate yearly revenues and placed it under the authority of the chapter of Toledo. He required of those same priests the continual care of the Holy Hours, to celebrate Mass with that rite every day, and to sing the Hours of prayer together festively.
He also wanted the rectorships of the six Mozarabic churches to belong to this college; whenever these posts should fall vacant, those same priests to whom the archbishop gave their benefices would have the option of assuming them. He also provided other rules that it is not worth recounting here. And thus those rites were restored by Jiménez and rescued from destruction. In memory of this restoration, a cenotaph was erected in honor of the restorer in the middle of the chapel; hanging over it is the scarlet hat that is the sign of the rank of cardinal.
